sāmīpyasāmarthyavyāptyācāryakṛtimṛtidoṣadānakriyāvīpsārambhā-dhyayanapūjaneṣu ("upa can be taken in the senses of proximity, capacity, pervasion, a teacher, fraud, death, fault, giving, action, repetition, beginning, studying, and worshiping").
How, then precisely, are we to understand the sense of upa in the term upākhyā na? The sense of "subordinate or lesser," as, for example, in terms like upapurāṇa is surely an apposite one here as the upākhyā nas of the Ma hāb hā-ra ta-even the longer ones-are certainly but mere drops in the vast ocean of the monumental poem. But this sense does not, to my mind, convey much that is not perfectly obvious. Perhaps it is more helpful if we understand the prefix as it is used in upākhyā na to refer instead to the thematic proximity in terms of the instructive quality of episodes (adhyayana) such as the Rāmopākhyāna when juxtaposed with the events in the career of the Pāṇḍavas. If this interpretation has merit then, in at least some sections, especially its closing episodes, it would appear that Uttarakāṇḍa of Vālmīki's Rāmāyaṇa may well have been crafted as a kind of repetition of the ritual-political thematic of the larger epic. I will argue that the author or authors of several of the closing sargas of the Uttarakāṇḍa, in an effort to construct ritual, when associated with battle, as a necessary legitimating force for the territorial conquest, real, metaphorical, spiritual, or fanciful, in fact, borrow from the longer epic. In doing so, I believe, these sections work, albeit clumsily, against the grain of the first six kāṇḍas of the poem in an attempt to revalorize Rāma's famous utopian kingdom of God on earth to make it more like the imagined universal empire conquered through the kind of massive, ritually sanctioned violence idealized in the Ma hāb hā ra ta, Sanskrit kāvya and royal praśastis. In so doing, however, they struggle to depict Rāma as an ideal, Ma hāb hā ra ta-style cakravartin, "universal emperor," for whom killing and conquest constitute the supreme dharma, while still maintaining his unique character, as Pollock has pointed out, as a ruler for whom the path to heaven is not "conquest in battle" as in the Ma hāb hā ra ta but "truth, righteousness, and strenuous effort, compassion for creatures and kindly words, reverence for brahmans, gods, and guests."2 So, then, with this as a background and in fond recollection of reading Vālmīki with Alf in the vānara-haunted woods of the Western Ghats back in the 1970s, let me turn to the rationale for viewing the Uttarakāṇḍa in part as a kind of nachdichtung or even, dare I say, an upākhyā na of critical elements of the central narrative of the Ma hāb hā ra ta.
Rāma as Cakravartin and Dharmarāja
Although the polyvalent and highly charged term cakravartin, or universal emperor, is used of several monarchs in the Ma hāb hā ra ta, it occurs only once in the critically established text of the Vālmīki Rāmāyaṇa. It is, however, not used there directly of Rāma, but refers to him only by implication. In the epic's fifth book, the Sundarakāṇḍa, Hanumān, in introducing himself to tḥe imprisoned Sītā, describes Rāma's father, Daśaratha as cakravartikule jātaḥ, "born in a line of universal emperors" (VR 5.29.2). The term dharmarāja, or dharma king, too, occurs a number of times in the Ma hāb hā ra ta, chiefly in reference to
